Psychology doesn't seem to be really interested in the theme of gift; in the last decades it focus on the central role of recognition in the psyche building up. The authors underline Chiara Lubich's original intuition linking profoundly the them of gift and recognition.
Distancing himself from the social aspect, Donati affi rms that the gift fi rstly "founds" human category and makes a relationship human. He believes that any social relationship can never exist, reproduce itself, give itself continuity and coherence, without "an initial act of giving". The supposed gift is recognising the other in his diversity, trusting him and understanding his point of view by renouncing one's own interests and point of view. This gift represents the essential premise, the necessary condition which makes the human relationship possible. Being deprived of such "supposed gift", which is the authentic recognition of the other, relationship dehumanises itself, thereby becoming "consummatory": it consumes social relationships without regenerating them in any way.
From these refl ections, it appears clear how what makes relationships "human" and us "human beings" is always the gift and in particular the "presumed gift" of recognition. The "presumed gift" is the experience in which we have the possibility to give the other our own capability to "recognise" him and put us in front of him taking into account his point of view and perspective.
Therefore, the humane and human quality of each relationship originate themselves from such an essential attitude and necessary willingness to recognise the uniqueness and diversity of the other. At last, while on the one hand the recognition generates the gift, on the other hand it is also true that the act of recognising is, in and of itself, a gift: a "supposed gift".
Axel Honneth gets the psychological and anthropological implications of recognition, by elaborating an original theory on the "struggle for recognition", which takes deeply into account psychology contributions, in particular from Mead, Winnicott and other important authors of developmental psychology (Honneth, 2002) .
FROM THE STRUGGLE FOR POSSESSION TO THE STRUGGLE FOR RECOGNITION
According to Honneth, the anthropological model on which modern social philosophy is based, in particular Hobbes and partly Freud, appears partial, reductive and incapable to account for some central aspects of human existence. The struggle, which has always characterised human life, cannot resolve, as supposed by Hobbes, into a confl ict for the possession of survival goods, in a continuous competition for the pure and simple physical self-preservation. This struggle aims rather to an intersubjective recognition of specifi c and irreducible dimensions of human individuality. Therefore the struggle for physical survival of everybody against everybody has to be reinterpreted as struggle for obtaining the most basic and essential forms of intersubjective recognition.
The family, the community and the rule of law do not arise from the necessity of an comforting contract, which barters freedom of nature with security of culture, but rather they arise from necessity to build relational spaces where vital and irreducible requests of reciprocal recognition can be fulfi lled. Social struggle cannot be conceived only in terms of confl ict of particular interests, but rather in the perspective of an indispensable recognition of individual diversities, from which the unique and distinct identity of anyone arises.
At this point, the social contract no longer appears as coercive and necessary barter which denies the individual freedom and fosters mental sufferings, but on the contrary as coherent result of a practical way deriving, with the passing of time, from previous and less evolved relationships of recognition. Also in most negative aspects of the social confl ict, as those expressed through the aggressiveness, the offence to the person or rule, an implicit request for recognition conceals itself.
Besides the pure possession of the disputed object, the confl ict arises from the need the other to "know" and take cognizance of me together with my diversity.
The personal identity of each human being is the result of an intersubjective origin, for this reason it is not possible to ignore the existence of a very strong connection between the experience of recognition and the relationship with oneself. Individuals selffulfi ll themselves, "they constitute themselves as persons only by learning to refer to themselves, from the perspective of the other, who approves and encourages them as beings with certain positive traits and abilities" (Honneth, 2002) THE SPIRITUALITY OF COMMUNION Chiara Lubich, in her lectio in Malta, reserves some considerations on the theme of gift, that can be useful to our refl ections. There are three steps upon which it is important to dwell. Firstly, she declares that the contemporary man should regain an "integral Ego".
That is an "Ego" able to free itself from the dominant cultural models, which uncritically drive it towards possession, to open itself to an enriching experience of communion with the others. Therefore, for many reasons the integrity of the Ego appears connected both to the capability of self-giving (self-emptying, self-divesting) and to the possibility of experiencing a relationship of communion with the others (Magari; Cavaleri; 2009).
With regard to this, she says: "Today, the problem of man is the necessity to rebuild an "integral Ego", by freeing himself from the inclinations of the Ego, that is from every kind of avidity and possession, because only who is able to empty and divest himself, in order to enrich himself in communion with the others, has an integral Ego" (Lubich, 2001 ).
In a second consideration, which has a strong psychological connotation, Chiara Lubich highlights the crucial issue of recognition. Each person cannot delineate their own identity without the essential presence of the others, without their essential contribution, without them "recognising" him in his unrepeatable subjectivity.
She considers the experience of recognition as a sort of preliminary and essential condition which allows the "sense of his own identity" to arise in a person. Moreover, she connects the possibility of recognition with the quality of the relational experience. As a matter of fact, not every relational experience is able to produce and ensure a recognition, but only those based on the "genuineness" of the encounter and that are open to reciprocity.
Concerning this, she warns: "Psychologically speaking, it is impossible for a person to have a "sense of his identity" if there are not others who recognise this person as a subject. (...) human beings need to affi rm one another in their individuality through genuine encounters and personal contact" (Lubich, 2001) .
In another step, she brings out the connection that puts together "recognition", "gift" and "communion". According to her, the request of recognition, which each person feels and expresses, is never an end in itself, is never concluded in itself, but it is essentially opened to the other, to the "gift" addressed to him.
The need, which everyone experiences, to be recognised in one's own "diversity" does not refer to a sterile and narcissistic self-complacency, but rather to a natural and spontaneous need to gift one's own diversity to the other.
In other words, we desire to be recognised by the others in our diversity, in order to make of it a gift for the others. This produces a circular reciprocity which establishes the sense of the personal identity, as well as of the relationship with the other, creating, in that way, the experience of communion.
Thus, through genuine communion with another, it is possible to experience the full recognition of our diversity, and then give it to him as a "gift". This makes us feel "integral", that is with the full and vital possession of our whole identity. Chiara Lubich says: "We need to feel that we are "different" and be recognized as such in order to become a gift for others. But in order to be a personal gift we must enter into communion with others" (Lubich, 2001) . Therefore, the relationship of communion, and not any other relationship, makes the authentic recognition of diversity possible, and is able to germinate the gift in a perfect circularity, which creates and "founds" man and the "human relationship". It is a circular relational dynamics, which opens to "communion" and which Chiara Lubich mentions in one of her previous writings: "I felt that I was created as a gift for the person next to me, and the person next to me was created by God as a gift for me" (Lubich, 1996) (Molinari, Cavaleri, 2011) .
Nonetheless, at this point in our refl ections, we have to ask ourselves whether and how much the original intuitions of Chiara Lubich are somehow confi rmed in other knowledge, fi rst of all in psychology. What stimulates such a verifi cation is above all the centrality that Chiara Lubich gives to the experience of recognition, and her "bold" statement according to which the request of recognition is never concluded in itself, but on the contrary, each time it is intended to turn itself into a gift for the other.
THE GIFT IN PSYCHOLOGICAL RESEARCH
The original intuition of Chiara Lubich connects in a vital way the reality of the gift and the experience of recognition. What makes the gift possible is the recognition. We have seen how the gift creates the social connection and how the human society generates from it. But it can arise, in turn, only if the giver has wholly in himself the psychological capability of recognising the recipient of the gift, by seeing himself from the other's point of view, by seeing reality through his eyes and his sensibility.
The reality of gift, as well as the defi nition of the individual identity, arises from this complex psychological experience, constituted by recognition and empathy. We can learn to recognise ourselves because someone has already recognised us in our difference, that we are now ready to give to the other, instead of keeping it for ourselves. In this psychological dynamics, based on the reciprocity and circularity of relationship, the subjective identity can continue to subsist and feed only if it remains "open" to the other, only if it turns itself into a further gift for the other, in a further recognition of him.
In the sociological fi eld, Boltanski, with his idea of agàpe, has somehow already tried to analyse this new form of social relationship and to grasp the implications that derive from it (Boltansky, 1990) . On the other hand, in the psychological context, with the exception of Jung (1979) , the way of recognising and self-giving expressed by Jesus, is still waiting for a full individuation and consideration from a psychological point of view.
Albeit psychology showed itself only marginally interested in the reality of gift, it has dedicated, mainly in the last decades, a particular attention to the central role that the experience of recognition plays in every man's life and in the correct development of his psyche (Molinari, Cavaleri, 2011) .
Remembering, even if briefl y, contributions given in this direction by the psychological research, will allow us to better elaborate a "psychological" interpretation of gift and to understand the psychological elements that generate it.
A fi rst varied and heterogeneous branch is constituted by research that shares the same view of the human mind, mainly seen as a "relational mind" (Siegel, 2001) , that is as an expression of intense intersubjective dynamics (Mitchell, 2001) . The theorisations that have allowed us to considerably deepen what happens in the experience of recognition, as well as that of reciprocal recognition, on a psychological level, fall within this fi eld of research. The theory of the "affective syntonisation" (Stern, 1987) , or that of "mutual recognition" (Beebe; Jaffe; Lechmann, 1992) , are some examples of it, as well as the theory of the "refl ection function" (Fonagy, Target, 2001) or that of the self-regulation of the relationship (Salonia, 2005) .
Moreover, there is another branch that includes research that in different ways deals with the child's social development, his moral behaviour, and altruism. In this fi eld, researches on prosocial behaviour, that is on the interior motivation of the moral action, have particular importance (De Beni, 1998; Erickson, Mussen, Eissenberg, 1985; Roche Olivar, 1987) . In the light of such contributions, the child's moral development, his acquisition of valid social abilities and competences, are not the result of a "solipsistic construction", nor of a simple cognitive process, but the expression of the encounter with the other and the reciprocal recognition that arises from it (Gilien, 1995; Hoffman, 2008) . Also research on altruism, lifestyles and "mental wellness" (Ionata, 2003) have recently gone in a similar direction.
It is also necessary to remember the contributions that come from the so-called "evolutionary psychology", that have highlighted how human culture is an expression of a complex and combined effort, and the valuable result of sophisticated psychological processes that lead to cooperation among human beings (Tomasello, 2010) . The evolutionary path covered by the human brain seems to have a clear direction. Originally born to express predatory behaviours, the human brain has later evolved in the opposite direction: it became able to manage complex social relations, even to give his own life, to violate the original imperative of preying in order to survive (Cozolino, 2008; Gazzaniga, 2009) .
Lastly, contributions from more recent neuroscientifi c research cannot be left out. The studies explaining the neural basis of empathy are also relevant, by identifying neurophysiological and neurobiological processes that make the "incarnate simulation" possible.
The discovery of "mirror neurons" and the following studies throw light, more than ever, on intersubjective relationships, on the existence of a "shared intentional space", on the strong connection between perception of the self and perception of the other (Gallese, 2006; Iacobini, 2008) .
THE FORM OF THE GIFT
In her lectio in Malta, Chiara Lubich states that, in order to "be a personal gift" for the others we must enter into communion with them. As a matter of fact, there are different levels of sharing and different forms of gift. Each social human group has necessarily to share specifi c motivations and the same aims, in order to subsist. Nevertheless, according to her, we are talking about very limited sharing fi elds, that are limited each time to pursue specifi c common interests.
Diversely, to have the fullness of the "personal gift", of the gift of the self with no restrictions, it is necessary to have not just any "extrinsic motivation", but "love that creates communion" among human beings. Love that creates communion is an universal love, with no conditions, free from plans and selection criteria, opened to everyone. It is a love whose "psychological effects are extraordinary", since "each person, in a relationship of love with others, is fulfi lled as an authentic person" (Lubich, 2001) .
According to Chiara Lubich, the highest "form" of gift, and therefore of recognition, is expressed in Jesus Crucifi ed and Forsaken. In the agony of the cross, in fact, He experiences the loneliness, the betrayal, the rejection, the separation from the community. But it is in this context that He fully expresses his being "himself", that is his being of unconditional and unselfi sh love, his being as a gift of himself even to the giving his own life. Almost paradoxically, in the most absolute absence of communion, He generates the communion by making a total and unconditional gift of himself.
Concerning this, Chiara Lubich highlights: "It is in his selfannihilation in the abyss of individuality, where every relationship is dead, that he gives us the gift of his reality as a person who is able to encounter God and the others" (Lubich, 2001) . The relationship of communion arises where everyone replays this "form" of gift expressed by Jesus on the cross, in which it is possible to recognise without being recognised. In this relationship we can open to the encounter with another and to his welcome in spite of his rejection and unwillingness to encounter us, and build communion starting from the abyss of our own solitary individuality.
So, we can better understand Chiara Lubich's statement, according to which "in order to be a personal gift we must enter into communion". The gift arises from recognition, but it needs communion in its fullness, in its being a "personal gift", a gift of self. The relationship that arises from communion, that is the relationship of communion, is not the simple intersubjective relationship known by psychology, that originates from "empathy" and "incarnate simulation"; nor is it any evolved form of social interaction, that arises from the necessity of improving social sharing in order to increase the possibilities of survival, as has been theorized, for example, by evolutionary psychology.
The relationship of communion, as the utmost expression of human relational nature, arises from the "form of gift" personifi ed by Jesus. In other words, it originates from the unconditional and unselfi sh gift of self, from the deliberate and intentional willingness to recognise the other, where he disowns us, to welcome him, where he rejects us. In this way we violate the natural imperative of the fi ght for survival and introduce a new social connection, a new way of interacting among human beings (Molinari, Ceccarelli, 2007) .
In the sociological fi eld, Boltanski, with his idea of agàpe, has somehow already tried to analyse this new form of social relation-ship and to grasp the implications that derive from it (Boltansky, 1990) . On the other hand, in the psychological context, with the exception of Jung (Jung, 1979) , the way of recognising and selfgiving expressed by Jesus, is still waiting for a full individuation and consideration from a psychological point of view.
As we have already seen before, psychology has long consolidated the existence of an inextricable relationship that connects the experience of recognition to the defi nition of personal identity. However, the connection that lies between the formation of personal identity and the capability of self-giving, of entering into a relationship of communion with another is instead still to be investigated, both on an experimental and theoretical level. It is a connection that Chiara Lubich considers essential for the integral formation of the human being on a psychological level. It is a connection that the confrontation between the spirituality of communion and psychology will soon enlighten.
